The discovery of an Amharic document written by a church scholar from the monastery of Dimā Giyorgis in Eastern Goǧǧām (Ethiopia) throws fresh light on the circumstances and disputes behind the composition of the Life of the Ethiopian twin brother kings ʾAbrǝhā and ʾAṣbǝḥa, as well as on the Dǝrsāna ʿUrāʾel ('Homily of Uriel'). The legendary characters of the Life and the events it narrates, along with its manuscript tradition, are analysed in detail. The Amharic 'Dimā Document' together with a royal letter concerning the Dǝrsāna ʿUrāʾel is edited with an annotated English translation. During my research on the early history of the monastery of Dabra Warq located in Eastern Goǧǧām (Ethiopia), every once in a while I came across references that pointed to a historically recent rivalry over primacy between some of the monasteries in that region. It was a late-19th-century document originating in the monastery of Dimā Giyorgis (hereafter Dimā Document)1 that allowed the reasons behind these hostilities to be fully understood. Moreover, this document is of general relevance to Ethiopic philology as it sheds new light on the origin and purpose of the hagiography of two saintly kings venerated in the Ethiopian Orthodox Tawāḥǝdo Church -namely the text known as Gadla ʾAbrǝhā wa-ʾAṣbǝḥa ('Life of ʾAbrǝhā and ʾAṣbǝḥa'). Inspired by the Dimā Document, the article aims at providing a fresh and critical view of the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa (written in Gǝʿǝz, Old-Ethiopic). After a brief introduction into the historicity of the two protagonists, I will shift to the text itself, present the currently available text witnesses and evaluate the summarized content of the work. Hereafter, I will touch upon the monastic rivalries in Eastern Goǧǧām grown or revived after the writing of the Life in the mid-19th century and give some introductory remarks to the Dimā Document. The transcription of the Dimā Document and the annotated translation, followed by the presentation of a letter of Emperor Mǝnilǝk II form the last part of my article. The article ends with a conclusion.
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ʾAbrǝhā and ʾAṣbǝḥa -Historical Figures?
As triumphantly announced in the prologue of the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa ('Life of ʾAbrǝhā and ʾAṣbǝḥa'), the Ethiopian tradition refers to ʾAbrǝhā and ʾAṣbǝḥa as the first Christian kings of Ethiopia who jointly ruled on Aksum.2 In contrast topost-Aksumite literary sources, it is firmly attested by numismatic and inscriptional evidence that the introduction of Christianity into the Aksumite Kingdom is linked to the well documented historical figure of King ʿEzānā (c. 320-360).
There is no doubt that it was King ʿEzānā who was converted to Christianity by Frumentius3 in c. 340 and who initiated the subsequent adoption of the Christian faith as the official religion of the empire.4 ʿEzānā's monumental inscriptions and coins dating from the time before and after his conversion to 2 Aksum was once the great capital of the powerful homonymous empire flourishing from c. 150 bce to 700 ce. Aksum -though it is now only a small town -is until today regarded as a holy city by Christian Ethiopians. For a brief overview of its history see "Aksum. History of the town and Empire," in: EAE, vol. 1, pp. 173b-179b (S. C. Munro-Hay Najrān' ,9 c. 525-at least 547) and the Aksumite King ʾƎlla ʾAṣbǝḥa (that is the attested regnal name of King Kāleb, c. 510-540) -with that of ʿEzānā and Śǝʿazana.10 The famous names of the 6th-century personages would have been remembered by later Ethiopian historiographers and hagiographers as the brother kings who jointly ruled in the 4th century and who introduced Christianity into the kingdom. Perhaps the etymology of the names ʾAbrǝhā ('he illuminated') and ʾAṣbǝḥa ('he made the dawn') made such a transposition more plausible.11 However, neither ʿEzānā nor his brother Śǝʿazana (who is not bestowed with a king's title in any of the inscriptions) are mentioned in the post-Aksumite Gǝʿǝz-historiography. Instead, the names of ʾAbrǝhā and ʾAṣbǝḥa are listed in the so-called 'Short Chronicle'12 and in the king 9 On the 6th-century conflict between Aksum and Ḥimyar see recent publications with further references: Marrassini, Storia e leggenda dell'Etiopia tardoantica (see n. 4), pp. 82-178; Piovanelli, "Reconstructing the Social and Cultural History" (see n. 5), p. 343. Since (if at all) only very few original literary works composed during the Aksumite era have been discovered so far,16 it is unlikely that the path along which these enigmatic names came to be remembered as those of two great kings whose conversion laid the foundation of Christian culture in Ethiopia can be traced. Nevertheless, due to the preeminent role attributed to them, ʾAbrǝhā and ʾAṣbǝḥa are venerated as saints in the Ethiopian Orthodox Tawāḥǝdo Church. The Ethiopic Synaxarion17 in its revised version contains a short commemorative notice for the 4 Ṭǝqǝmt: 'Furthermore, on this day the passing of the righteous kings ʾAbrǝhā and ʾAṣbǝḥa who together jointly reigned in Ethiopia at the place of Aksum is commemorated. May their prayer and their blessing be with …' .
The aforementioned manuscript EMML no. 176319 -containing the 'homily for the (commemoration) day of ʾƎlla ʾAṣbaḥā' (that is King Kāleb) which might originate in the Aksumite era -may provide an indication, albeit vague, to an early veneration of ʾAbrǝhā and ʾAṣbǝḥa. The incipit folio of this homily contains a marginal note written in the same hand as the homily referring to no other date than to the commemoration day of ʾAbrǝhā and ʾAṣbǝḥa: እም ረ ቡዑ፡ ለጥ ቅ ምት፡ በተዝ ካረ፡ እለ፡ አጽበሓ። (sic!) 'On the fourth of Ṭǝqǝmt for the commemoration of ʾƎlla ʾAṣbaḥā' .20 Nevertheless, it is possible that the scribe of EMML no. 1763 did not copy this note from his Vorlage but added it to his text according to the tradition of the scribe's time. However, as will be soon demonstrated, the veneration of the saintly kings enjoyed a revival in the mid-19th century when their hagiography, the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa, was most probably written down for the first time. The text has not yet been edited, but P. Marrassini published a commented summary.21 Before I discuss its content and its purpose, I would like to briefly present the available text witnesses. Ms B: Eastern Goǧǧām, Marṭula Māryām, G 1 -IV-53 The monastery Marṭula Māryām32 in Eastern Goǧǧām also possesses one parchment manuscript with the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa which was photographed by Claire Bosc-Tiessé and Anaïs Wion in 2004. The shelf mark of this codex was noted by the two scholars as G 1 -IV-53, but it is not written on the digitized folia (the shelf mark could be written on the inner side of one of the boards; both are wrapped into a secondary cloth cover).
The manuscript contains the Life (ff. 9 ra -70 vb ), twelve miracles (ff.71 ra -82 rb ) and the Malkǝʿ-hymn (ff. 82 va -88 rb ) written by the same scribe whose name, Habta Śǝllāse, is mentioned on ff. 17 rb , 82 rb . Beside an excerpt from the Malkǝʿa Śǝllāse ('Image of the Trinity') crudely written on ff. 2 r -3 v , the full text of the Malkǝʿa Śǝllāse is written on ff. 5 ra -8 va in a different hand but probably at the same time as the main text; following this, in the same hand, is written a short poem (qǝne) mentioning Emperor Ḫāyla Śǝllāse. A note is written on f. 8 vb in pen.33 Folia 1, 4, 88 v are blank.
The codex might be dated to the early reign of Emperor Ḫāyla Śǝllāse (r. 1930-1974) . Given the fact that in almost all of the supplication formulas 'the children of Marṭula Māryām' (ደቂ ቃ፡ ለመር ጡለ፡ ማር ያም፡) are indicated, one might assume that the monastery itself commissioned the writing. Only once, on f. 33 vb , is the name ʾArʾayā Śǝllāse34 (without any title), together with the name of his mother Tābota Muse, mentioned in the supplication formula.
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The monastery was famous for the remarkable architectural construction of its old church (only the ruins of which now remain) and for its former great wealth. It was founded by Queen ʾƎleni in the second half of the 15th century. For the queen's patronage see: I. The miracle of ʾAbbā Salāmā36 and the first miracle of ʾAbrǝhā and ʾAṣbǝḥa37 are excerpts from the Maṣḥafa ʾAksum.38 The later miracle narrates that the church was built 'for the third time' by ʾAbrǝhā and ʾAṣbǝḥa who climbed on a high mountain called Mǝkyāda, Christ appeared and filled a great lake with earth so that the church could be built on that spot. The miracle further narrates that the church was destroyed by G w ǝdit and restored by ʾAḍe ʾAnbasā Wǝdǝm in 910 ʿĀmata Mǝḥrat; furthermore the narration gives some details on the construction. The last (thirteenth) miracle is incomplete. The scribe stopped abruptly, in the middle of a sentence, on f. 87 vb and continued with another text on ff. 88 va -90 ra . This text briefly recounts the story of the baptism of the saintly kings and repeats the narration about the miraculous construction of the church.39 Folio 88 r is blank.
of Empress Zawditu, bore the title Rās, he died suddenly in 1888 at the age of only eighteen. See "Arʾaya Śǝllase Yoḥannǝs," EAE, vol. 1, p. 314b (Zewde Gabre-Sellassie) and "Yoḥannǝs IV," EAE, vol. 5, pp. 73a-80a (Bairu Tafla), here p. 77a. 
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The legend on f. 96r reads: 'Behold the goodness and behold the beauty when the brothers were together (ናሁ፡ ሠናይ፡ ወናሁ፡ አዳም፡ ሶበ፡ ይሔ ልዉ፡ አኃው፡ ኅቡረ፡ According to the purchase note (f. 74 va ), the manuscript was sold by ʾAlaqā Lāʾǝka Māryām (baptismal name: Gabra Mikāʾel) to ʾAlaqā Gabra Māryām (baptismal name: Gabra ʾƎgziʾ) for sixty Ethiopian Bǝrr on 2 Ṭǝqǝmt [19]52 ʿĀmata Mǝḥrat (= 12 October 1961 ce). Lāʾǝka Māryām is mentioned as the scribe on f. 14 ra . The purchase note is followed by a donation note (f. 74 vb ) which states that the book was given by Ḥalaqā Gabra Māryām to the tābot of ʿĀlam Madḫāne ʿAddi Qāšo. Folia 1, 2, 74, 75 are blank.
Significantly, all the above mentioned manuscripts containing the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa are recent text witnesses dating from the 20th century. Given the fact that thousands of manuscripts housed in the many churches and monasteries of Ethiopia are not yet registered, it is distinctly possible that more text witnesses exist. But it stands to reason -as we will also learn from the Dimā Document -that, firstly, only selected churches are in possession of this text (most probably including the church Tadbāba Māryām in ʾAmḥārā, see below), and, secondly, that all manuscripts containing this text almost certainly date back to the second half of the 19th century at the earliest.
The existence of one or two additional manuscripts is indicated in the literature. Aleme Teferu and R. Cowley45 list two manuscripts containing the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa: in the church of Takla Hāymānot in Ḥawzen, ʿĀgāme (Northeastern Tǝgrāy) and in the church of ʾAbrǝhā wa-ʾAṣbǝḥa in ʿĀyba, Hulat (Eastern Tǝgrāy, Ms A?). Also Sergew Hable Selassie refers in his major work46 to one manuscript containing the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa, which he 'recent- 44 For a photograph of this church see "Rock-hewn churches and churches-in-caves," EAE, vol. 
Content of Gadla ʾAbrǝhā wa-ʾAṣbǝḥa
In the following, the content of the text is briefly summarized, concentrating on those points which are relevant for the article.
The Gadla ʾAbrǝhā wa-ʾAṣbǝḥa opens with a prologue and continues with the origin and youth of the protagonists.49 ʾAbrǝhā and ʾAṣbǝḥa were born as twins to King Tāzer (regnal name: Sayfa ʾArʿād) and Queen Sofyā from the tribe Levi in Gamād on 29 Tāḫśaś (that is the Nativity). This section includes a list of biblical kings up to and including Solomon followed by the story of the 'Queen of the South' (that is the Ethiopian queen Mākǝddā,
, who visited Solomon in Jerusalem and returned pregnant. Finally, her son, Mǝnilǝk50 (ዕብነ፡ ሐኪ ም፡ ዘ ው እ ቱ፡ ም ኒ ልክ፡), brought the Ark of the Covenant (Tābota Ṣǝyon) to Ethiopia.51 Hereafter, the kings are listed from Mǝnilǝk to ʾAbrǝhā and ʾAṣbǝḥa.
The brothers became kings of Ethiopia at the age of twelve after their father died.52 The people of Šawā refused to follow the newly crowned kings through satanic intervention, but eventually with the help of God, their hearts were turned.53 After fifteen years, ʾAbrǝhā and ʾAṣbǝḥa jointly (በ ኅ ብ ረተ፡ ቃል፡) asked the high priest why no Apostle had been sent to them so far even though two hundred forty-seven years had already passed since the birth of Christ. The high priest told them about the 'Egyptian' Frumentius who 'always said: you people of Ethiopia have the circumcision and the faith but not baptism and not Holy Communion' . This is followed by the story of Frumentius who was then asked by ʾAbrǝhā and ʾAṣbǝḥa to teach the faith in the whole country. Frumentius declined as he had no authorization to fulfil their request. Thus Frumentius travelled with a letter from ʾAbrǝhā and ʾAṣbǝḥa to Athanasius, Patriarch of Alexandria. The Patriarch ordained him priest, gave him the name 'Salāmā that is Kaśāte Bǝrhān' (ሰላማ፡ ዝ ው እቱ፡ ከሣቴ፡ ብር ሃን፡ 'that who reveals the light') and eventually appointed him as the first Metropolitan (ጳጳስ፡) of Ethiopia. Frumentius (from here on always referred to as ʾAbbā Salāmā) also received the books of the Old and New Testament as well as the tābot of St Mary and the tābotāt of the Archangels Michael and Gabriel54 and returned by ship to Ethiopia. When 'the kings of Aksum' heard about his coming they received him at a city named Ṗǝsǝforā (ጵርስፎራ፡). The kings were the first to be baptized and were then sent to teach the faith 'to all corners of Ethiopia' . Soon the members of the royal court (the 'seven children') and their army were baptized, deacons and priests were ordained, and Takla Hāymānot and Gabra Masqal were appointed to translate books from Arabic into Gǝʿǝz.55
The story further relates the Christianization of many places and in various regions as well as the foundation of known churches due to the missionary work of the twin brother kings ʾAbrǝhā and ʾAṣbǝḥa. After having stayed for a while in Ḥamāsen (ሐማሴን፡),56 converting all people of this region, they went with their army to Nāgrān (ናግራን፡)57 where they miraculously fought against demons (that vanished like 'a cloud of steam') and successfully convinced the people to give up their idolatry and to commit themselves to Christianity.58 Hereafter they successfully continued their missionary work in Śarʿāwe (ሠርዓ 54 On the three tābotāt see the comment by Fridman, "The Aksumite Kingdom" (see n. 26), p. 54. 55
Marrassini, "Il Gadla Abreha waAṣbeḥa" (see n. 21), pp. to Šawā, chased away demons (that again vanished in 'a cloud of steam'), converted all people, and constructed many churches.66 After fifteen years together, the brothers decided to part from each other for further missionary work, for the continuing fight against demons and for the salvation of sinners -ʾAbrǝhā went together with ʾAbbā Salāmā to Tǝgrāy and ʾAṣbǝḥa went to Šawā.67 The brothers were reunited shortly before ʾAbrǝhā went unarmed into his last battle against an unbeliever who finally killed him, cutting off his head with a sword. The unbeliever was then baptized by ʾAbbā Salāmā, given the name Ḍewā Hāymānot ('prisoner of the faith'), and was later appointed head of the sanctuary of Gamād.68
Jesus appeared together with St Mary, the archangels, the apostles, the prophets and the holy fathers. ʾAbrǝhā's head was reattached to his neck, the Lord ordered ʾAbbā Salāmā to cut his hair every day, and his body was brought first to Aksum and Mandā, and finally to Gamād where he was buried. His life story is given as follows: he lived for fifty-two years, of which he stayed five years in the parental home, seven in the sanctuary (ቤተ፡ መቅደስ፡), fifteen years as king following the law of the Old Testament (በሕገ፡ ኦሪት፡), a further fifteen years preaching the Gospels and finally ten years in Tǝgrāy separated from his brother. ʾAṣbǝḥa determined three commemoration days to be celebrated annually: 4 Ṭǝqǝmt (day of death), 13 Naḥase (arrival of the saint's body into the sanctuary of Gamād), 29 Tāḫśāś (day of birth).69 ʾAṣbǝḥa thereupon reluctantly married a virgin and gave birth to a son named ʾAsfāḥ. When his son turned twelve, ʾAṣbǝḥa died at the hand of an unbeliever in the same way as his brother. Thus ʾAṣbǝḥa lived 13 years longer than his brother. He was honoured with the same ceremony performed for his brother and was also buried in the sanctuary of Gamād on 12 Ḫǝdār. ʾAsfāḥ ordered the same commemoration days as for the brother to be celebrated, assigned the head of the sanctuary to cut the hair of ʾAbrǝhā and ʾAṣbǝḥa, and provided the sanctuary with all necessary objects and paraphernalia as well as enables us to fix the earliest possible date of composition to the mid-16th century, based on only the most obvious text internal evidence. A thorough examination of the text (especially of the historicity of the various toponyms occuring in it) will almost certainly allow us to establish a much later terminus post quem. Although anachronistic and ahistorical elements are often found in hagiographical works, their frequency in the present case is very striking. In addition, the text suffers from a rather poor literary style characterized by the monotonous repetitions of the fights against evil demons and idolatry in various places and regions of Ethiopia which were certainly not defined in such a way during the Aksumite era. The brothers are always portrayed as living and acting as one king. Consequently, they died the same martyr's death -but at different times so that one of the twin brother would beget a successor of both kings. That would have been impossible with both brothers alive. I would like to point out that this text, with its predictable and trivial narrative structure, is in no way a typical example of Ethiopic hagiography. In fact, it is the opposite. In terms of its historicity and literary value, the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa is very distinct from the many, elaborately written hagiographical works devoted to the various saints venerated in the Ethiopian Orthodox Tawāḥǝdo Church.
However, the writing of the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa seems to have been inspired not only by the sainthood of the kings, to honour and glorify them as the first Christian kings and the earliest missionaries of Ethiopia. Equally important is the fact that the text provides foundation narratives of some churches, to which -as we have seen -the following belong: the church at Ṭānā Qirqos (or Ṣānā Qirqos), Tadbāba Māryām in ʾAmḥārā and Marṭula Māryām in Eastern Goǧǧām. This tradition is also attested for Ṭānā Qirqos in a late-15th-century version of the Maṣḥafa Kidāna Mǝḥrat ('Book of the Covenant of Mercy').75 This text includes one 'miracle of the Covenant of our Lady Mary which was performed in the sanctuary of Ṣānā where this book was written' .76 It narrates that St Mary with her holy Child found shelter on the island during their flight from Herod's persecution, and that because of this, ʾAbrǝhā and ʾAṣbǝḥa built a sanctuary on that island.77 Indeed, it is assumed that Ṭānā Qirqos belongs to the oldest (though not Aksumite) Christian communities in 75 This version was partly edited and translated by C. that region and may have already existed in the era of the Zāg w e dynasty (mid12th century-mid-13th century).78 This is certainly not the case for the royal churches of Marṭula Māryām and Tadbāba Māryām, that were founded in the second half of the 15th century and mid-16th century. Notwithstanding these historical facts, both churches claim an Aksumite foundation ascribed to the kings ʾAbrǝhā and ʾAṣbǝha.79 Those local traditions do not seem to have been long established. To the best of my knowledge, they were not recorded before the 20th century.80
However, the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa affected other institutions which are not explicitly mentioned in the text. In the case of the monastery of Dabra Warq, the daughter monastery of Marṭula Māryām, it had even led to an extensive re-writing of the Life of its founder Śarḍa Ṗeṭros (that is the Gadla Śarḍa Ṗeṭros), revising its own founding history. This extraordinarily well documented re-writing process took place around 1900, and resulted in a new recension of the Gadla Śarḍa Ṗeṭros, in which the original foundation of the monastery is ascribed to ʾAsfāḥ, son of ʾAṣbǝḥa and its re-foundation to the 15th-century monk Śarḍa Ṗeṭros (thus following the historical fact that Dabra Warq was founded after the establishment of Marṭula Māryām The re-writing process will be intensively discussed in my forthcoming dissertation which offers a critical edition of the Gadla Śarḍa Ṗeṭros taking both recensions into account.
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Controversy among church scholars and monastic conflict in Eastern Goǧǧām
It comes as no surprise that the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa led to heated controversy among Ethiopian church scholars, as it clearly favours selected churches over other historical institutions. The authenticity of this text (together with another text, see below) was strongly disputed by the clerics of the monastery of Dimā Giyorgis82 (known also as Dabra Dǝmāḥ). The strong opposition to this text provoked severe conflict over primacy between the monasteries of Dimā Giyorgis and Marṭula Māryām.83 This dispute arose -as we will see -in the second half of the 19th century, most probably shortly after the writing of the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa in which Marṭula Māryām is accredited with an Aksumite foundation and thus wins the unrivalled status of the oldest monastery in Goǧǧām, its foundation dating back to the earliest possible period with the blessings of the first Christian Ethiopian kings. More than eighty years ago, E. Cerulli noted an ongoing ('e dura ancor oggi') heated dispute over primacy between Marṭula Māryām 
ሥእርትሰ፡ ይትላፀይ፡ ወድማህ፡ ይተርፍ።
But the hair will be cut off and the head will remain.
In the first line, Marṭula Māryām claims its primacy over Dimā Giyorgis, here called by its other name, Dǝmāḥ, which literally means 'head' and thus conveys the inner meaning (ambiguity is the cardinal feature of qǝne). But in its reverse answer, Dimā Giyorgis unanimously upholds its primacy.
Eventually, no other than Emperor Mǝnilǝk II (r. 1889-1913) became involved in the dispute over primacy and was asked to decide over the primacy issue. The king's decision in favour of Marṭula Māryām was announced in a royal letter dating to 28 Ṭǝrr 1889 ʿĀmata Mǝḥrat (= 4 February 1897 ce) which was sent to Takla Hāymānot, King of Goǧǧām. This letter is still displayed in Marṭula Māryām, hanging in a frame where it can be read by everyone visiting the ʾƎqā bet. This royal letter together with other documents will be edited and discussed in detail by Habtamu Mengistie Tegegne in his forthcoming article.86 Here, it can be revealed that Emperor Mǝnilǝk II based his decision on 'an old book of the Gadla ʾAbrǝhā wa-ʾAṣbǝha found in Tǝgrāy' . As we will see, there are strong reasons for doubting the existence of an 'old book' dating prior to the mid-19th century. The timing of the dispute between Dimā Giyorgis and Marṭula Māryām is in itself a strong indication of a mid-19th-century composition. However, the fact that Emperor Mǝnilǝk II interpreted the Gadla ʾAbrǝhā wa-ʾAṣbǝha as a source of factual information to reconstitute historical realities clearly demonstrates the enormous importance of hagiographical works in Christian Ethiopia.
Introduction to the Dimā Document
In the following, I would like to present a remarkable document written in Amharic by an unnamed church scholar from Dimā Giyorgis which reveals so far unknown, crucial details about the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa and provides valuable insights into the controversy over this text as well as over another text, namely the Dǝrsāna ʿUrāʾel ('Homily of Uriel'). Written from an inside perspective it is a startling historiographic document. Fortunately, some manuscripts of Dimā Giyorgis were once microfilmed by the UNESCO mobile microfilming unit between 8 September 1969 and 12 February 1970. That project made plans to visit twelve sites but was successful only in ten of the locations. The tenth of these was the monastery of Dimā Giyorgis (referred to as 'Qedus Giorgis Church, Dimma Monastery, Gojjam' in the project report). The microfilms were held in the Institute of Ethiopian Studies, Addis Ababa and digitized by the team around Steve Delamarter in 2011.87
The Dimā Document was microfilmed together with a manuscript containing the Sǝnkǝssār into which its loose folia were put (for the purpose of microfilming?).88 It consists of three parchment bifolia of which ff. 1 r -4 r are written with each eighteen lines, f. 5 r contains only five lines. The document is not dated but must have been written in late 1889 as the author refers to a letter of Emperor Mǝnilǝk II (see below) dating to 5 September 1889.
In the first part of the document, the author deals with the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa, and tells us that the Life was written around 1850 and commissioned by 'the people of Goǧǧām and of Tǝgrāy' . The author further tells us that the 'people of Aksum and the people of Gamād' came into conflict over this text during the reign of Emperor Yoḥannǝs (r. 1872-1889), and that this conflict was at first resolved in favour of the opponents ('people of Aksum') who had 87 I thank Steve Delamarter for this information. 88
This Sǝnkǝssār, which contains the commemorative notices for the months of Maskaram to Yakkātit, was the fifth of the manuscripts microfilmed at Dimā Giyorgis (thus UNESCO 10.5).
successfully shown that the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa was 'falsely written, without text witness, without Vorlage' . However, we know from the royal letter (dated 4 February 1897) preserved in Marṭula Māryām that Emperor Mǝnilǝk II arrived at a different decision only a few years later. Hereafter, the author focuses on another text, namely the Dǝrsāna ʿUrāʾel. This text is devoted to the Archangel Uriel who is commemorated on 21 Ḥamle and remembered as he who appeared to Enoch and Ezra.89 Apparently, there are several versions of the Dǝrsāna ʿUrāʾel. A short version of the text was edited by A. Caquot90 on the basis of one manuscript which was in the private possession of Sǝyyum Walda Giyorgis, Addis Ababa. A. Caquot assumes that the version in the form presented must have been completed during the reign of Mǝnilǝk II (r. .91
This work is ascribed to 'Tewodoṭos, son of the archbishop of Bǝhǝnsā' , 'disciple of ʾAbrokoros who was a disciple of John' the Evangelist.92 However, there are strong reasons to assume that this work (at least in the here relevant versions) was written in Ethiopia -as the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa -not before the mid-19th century. A brief glance into the available catalogues confirms this assumption (which nevertheless needs to be checked thoroughly).93 The text 89 See narrates that Archangel Uriel gathered the divine blood, poured out from the side of Jesus, to purify and sanctify the whole world.94 The archangel spread the blood over different places, churches and monasteries in Ethiopia. The storyline follows a north to south axis.95 Significantly, in the version edited by A. Caquot there is no explicit mention of any churches and monasteries from Lake Ṭānā, Amḥārā and Goǧǧām.96 Therefore, the author of the Dimā Document must have referred to a different version. It could have been a similar version to the one published in Addis Ababa97 in 1993, because most of the passages our author refers to are found in this version, whereas none of these are found in the version published by A. Caquot. The later, larger, version contains around four hundred pages (Gǝʿǝz and Amharic) and covers three main topics: a general prophecy concerning Ethiopia, the flight of St Mary with the Holy Child from Jerusalem via Egypt to Ethiopia and finally an extended version of the text published by A. Caquotnamely the sanctification of numerous places in Ethiopia with the blood of Christ. The text is divided into twelve monthly readings.
As demonstrated in the Dimā Document, the version of the Dǝrsāna ʿUrāʾel which was written by 'the people of Šawā and the people of Goǧǧām' during the reign of Mǝnilǝk II was also shown to be false, written down 'with malice, with envy, based on orality' . As a result, Emperor Mǝnilǝk II ordered the removal of this version and that it be 'cut it into pieces' . His royal announcement was issued in a letter sent to various churches and monasteries. Fortunately, a copy of the letter sent to the church of Beta Lǝḥem was photographed by D. Crummey98 in 1980 and will be presented following the Dimā Document.
here pp. 326-327). For the EMML manuscripts see also Beylot, "Recherches sur l'homiliaire" (see n. 89). 94
Caquot, "L'homélie" (see n. 89), pp. 67 (ed.), 80 (tr.).
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For a brief list of the main localities see ibid., pp. 63-64. 96
A fact which also surprises Caquot, "L'homélie" (see n. 89), p. 64: "On s'étonne de n'y trouver ni les monastères du lac Ṭānā, ni les églises royales de l' Amhara, ni aucun sanctuaire du Godjam." A church on an island of Lake Ṭānā, "which was built by ʾAbrǝhā and ʾAṣbǝḥa," is mentioned at the end of the text (ibid., pp. Aksum claimed that it was falsely written, without Vorlage, without text witness. And the people of Gamād claimed, 'we have copied the Life from an exemplar found in Ṭānā Qirqos' . (f. 2r) Thereafter, the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa, although sought in Ṭānā Qirqos, was not found. And his Majesty and the ʾƎč̣ č̣ age themselves ordered to search for it in the monasteries and on the islands, it was not found. The people of Aksum won and the people of Gamād were defeated. Beyond this chapter, the people of Šawā and the people of Goǧǧām wrote a false Dǝrsāna ʿUrāʾel during the reign of ʾAḍe Mǝnilǝk and brought it to the palace. The people of Šawā intended to supplant Dabra Libānos,115 the people of Goǧǧām (to supplant) Dimā, the people of Zur ʾAmbā116 (to supplant) Beta Lǝḥem;117 those to be supplanted were many. Since ancient times, it is an envious man who writes in order to demean someone's father. An envious priest does not only write to magnify his own church, indeed he is capable of doing other things.
For that reason, the people of Dimā went four times back and forth to ʾAḍe Mǝnilǝk, (f. 2v) arguing in front of ʾAbuna Mātewos118 at ʾƎnṭoṭṭo, discussing with the church scholars at ʾƎnṭoṭṭo. After having read and interpreted it, it was found to be written without Vorlage, without text witness, rather with malice, with envy, based on orality. It was erased and torn apart. Its falsehood was confirmed by the fact that things not written in the oldest Dǝrsāna ʿUrāʾel, housed in ʾƎmmag w ā,119 were found in it. 115 Dabra Libānos is located in Šawā and was founded by the great Ethiopian saint Takla Hāymānot. It is one of the principal monasteries of Ethiopia that successfully maintained its central role throughout the past troublesome centuries. Above all, for each and everything that is not found written in the old Dǝrsāna ʿUrāʾel but found written in the false book of this time, his Majesty ʾAḍe Mǝnilǝk said, everything not found in the old Dǝrsāna ʿUrāʾel of the time of our fathers, would disgrace my church and would bring discredit to it, would shame my country and would bring discredit to it. He (his Majesty) ordered to discard it and to cut it into pieces. We sorrow and pray; may the reign and the army of Śāhla Māryām (Mǝnilǝk's baptismal name) be protected. After the Dǝrsāna ʿUrāʾel (f. 5r) had been erased, a letter of evidence was written: two (letters) were placed in Dabra Libānos, two in Zǝq w alā, two in ʾAnkobar Madḫāne Ālam, two at Gǝšen, one in Beta Lǝḥem, and three are in Dimā.
A royal letter to Beta Lǝḥem When the people of Dimā appealed to me, they claimed concerning the Dǝrsāna ʿUrāʾel, which was now written and distributed, that everything is written in falsehood, with envy, without any truth, without text witness, based on orality. I ordered to bring an old (book of the) Dǝrsāna ʿUrāʾel and other books to be read in an assembly in front of our father ʾAbuna Mātewos and also in front of other scholars at ʾƎnṭoṭṭo. It was found to be falsely (written), without any text witness. For it was not found in (the time of) my fathers, and if a false book written in my time should be found, it would bring discredit to my country and disgrace to my church, thus I gave the order to erase it.
(r. 1434-1468) she could not have been also the son's wife. During the reign of Ba ʾǝda Māryām she was most probably a powerful Queen Mother.
As there exists [a version of] the Dǝrsāna ʿUrāʾel, the annual homily without doubt and without discredit, I give order to write this [version] . Anyone who does not erase this false [version] or will be found hiding it from erasure, he will be punished.
Written in the town of ʾƎnṭoṭṭo on 1 Ṗag w ǝmen 1881 ʿĀmata Mǝḥrat (= 5 September 1889 ce).
Conclusion
The brothers ʾAbrǝhā and ʾAṣbǝḥa are remembered as the first Christian kings of Ethiopia and are venerated as saints in the Ethiopian Orthodox Tawāḥǝdo Church. Even though they are believed to have played a central role in the early Christianization of the Aksumite Kingdom, it seems that ʾAbrǝhā and ʾAṣbǝḥa did not enjoy popularity until the mid-19th century, and no substantial hagiographical work appears to have been composed to commemorate them before this time. The Ethiopic Synaxarion contains just a brief notice on them for the 4 Ṭǝqǝmt and only brief mentions of the brother kings are found in a few literary works.
It is only with the composition of the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa ('Life of ʾAbrǝhā and ʾAṣbǝḥa') in the 19th century that the saintly kings started to enjoy a more widespread veneration. As I have argued before, it seems obvious that this work was not only written to venerate the brother kings but also to provide new foundation narratives to a few selected churches, dating their foundation back to the earliest possible period when Christianity was introduced to the Aksumite Kingdom. The writing might have been inspired by the older traditions of ʾAksum Ṣǝyon or Ṭānā Qirqos. Furthermore, I would argue that (the longer version of) the Dǝrsāna ʿUrāʾel ('Homily of Uriel') was written for that same purpose at the end of the 19th century.
Although various scholars had already noticed that the Gadla ʾAbrǝhā waʾAṣbǝḥa entirely lacks historical value, detailed information on place, date and specific circumstances of the writing of the Life (as well as of the Dǝrsāna ʿUrāʾel) were hitherto unknown to scholars. It is thanks to a document penned by a church scholar from the monastery of Dimā Giyorgis, who reported on a heated controversy over the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa and (the long version of) the Dǝrsāna ʿUrāʾel, that we can now understand the situation from a new perspective. We learn from this document (the 'Dimā Document' in this paper) that the writing and distribution of both texts provoked a fierce debate among various church scholars into which even emperors as well as the metropolitan became involved. most probably true also for the version of the Dǝrsāna ʿUrāʾel discussed in the Dimā Document, since both texts attribute the foundation of some churches and monasteries to the Aksumite brother kings ʾAbrǝhā and ʾAṣbǝḥa and thus to the 4th century. The author of the Dimā Document provides (from his point of view) the intention of the writings: to supplant various historical churches and monasteries while magnifying others.
As I presented, all text witnesses of the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa, which are accessible to scholars, date from the 20th century. So far, no older manuscript containing this work could be discovered and examined. The fact that the local traditions of Marṭula Māryām and Tadbāba Māryām, that attribute their own respective foundation to the brother kings ʾAbrǝhā and ʾAṣbǝḥa, were not recorded before the mid-19th century is another strong indication for a recent composition of this text. Furthermore, the timing of the conflict between the monasteries of Dimā Giyorgis and Marṭula Māryām, documented in late-19th-century poetry and in a royal letter dated to 1897, also hints at the same conclusion. A deep examination of the content of the Gadla ʾAbrǝhā wa-ʾAṣbǝḥa, especially of its narrative structure and of the mentioned toponyms, may provide further evidence.
